posthumously in 1914. 5 In arguing for the significance of Jewish mysticism, he used the term 'Hebraism', which for him encompassed the totality of Jewish religion, including not only the biblical and rabbinic teachings but also mysticism, which he regarded as its highest theological expression. His idiosyncratic teachings, and in particular his interest in non-Jewish sources, got him into trouble, and one of his biblical commentaries, Em la-Mikra [Matrix of Scripture], published 1862-65, 6 was condemned as heretical by Orthodox authorities in Jerusalem and Damascus. Central to his thought was a kabbalistic vision of cosmic evolution, which featured strongly panentheistic overtones. 7 Benamozegh's theory of theistic evolution went well beyond the biological realm to encompass the evolution of the universe itself. Initially he rejected Darwin's proposed mechanism of natural selection, which he appeared to misunderstand quite seriously. Due to an absence of references, it is not clear exactly which of Darwin's works he had read, or when he had read them. progressive concept of evolution, for which he drew upon his mystical interests. In what follows, much the same evidence will be considered as in previous scholarship, 11 but in offering a close reading of three key works by Benamozegh we will suggest that his views shifted to a much greater extent than earlier treatments allow, 12 and, in particular, that his earlier defensive reflections on biological evolution were transformed into a justification for a panentheistic theory of cosmic evolution, with implications not only for human evolution but for the development of religion itself.
Biblical commentary
In the earliest of the works, Em la-Mikra [Matrix of Scripture], a biblical commentary that incorporated the findings of comparative philology, archaeology and ancient history, which he published himself in Hebrew in Leghorn in 1862-63, Benamozegh offered his most sustained treatment of the subject. 13 In volume one he readily admitted that the earth was much older than a literalist reading of the Bible would 11 Previous scholarship has been uninterested in tracing the stages of his thought, however. as 'species which have not gone extinct'. Benamozegh certainly accepted that over time species developed, and therefore that their characteristics changed, and so the question rests on whether or not he believed the process of evolution was complete; as will become clear, his later views on biological and cosmic evolution assumed an on-going process.
spiritual type', a kind of essential form or template, which was the product of the unknown causal force that had generated the species and had determined the coordination of the parts within the organism. The problem, Benamozegh continued, was that Darwin and his followers only recognized natural forces in their scientific work.
[A]ll the labours of Darwin and his followers will only succeed (if at all) to prove that many of the species that we now regard as distinct species in their own right, have been, over the course of the generations, no more than Varietês ['variants'] of other species, and that through the continuous changes from one generation to the next they have acquired their own distinct morphologies and names… The reason that these scientists hold such views is their lack of belief in the action of any force above the forces presently active among living things, which could instantaneously produce new creatures… [A]nd if they did succeed in proving that the majority of the species are nothing more than variations and strains from other species, they would still be compelled to acknowledge that in the beginning there existed a few species which did not develop from other species, but which gave rise [to all the other species]. Furthermore, if such a force could create a few ancestral species, was it reasonable to assume that it could not create all such species?
19 ben-Amozeg, Em la-Mikra [Matrix of Scripture] vol 5, folios 87b-88a. 20 Benamozegh had argued that 'Living organisms are not generated from putrefaction, as it was believed by the ancients, unless there were previously deposited in the rotten body the eggs of these that incubate during the putrefaction process. Accordingly, [the Scripture] mentioned first "and it bore worms" and then "and it was rotten.". Benamozegh concluded that there was no need to posit that new species were the result of natural selection acting upon variants within older species. In reality, whether the scientists admitted it or not, Darwinian theory was in agreement with biblical tradition in requiring a 'creative force' to account for the origin of the ancestor species. And if this was true for the ancestor species, then it was almost certainly true for all species. It would be strange if this were not the case, he mused, since it would mean that this superior, creative force had behaved entirely unlike any other productive or sustaining force in nature by limiting its effect to only a miniscule fraction of the myriad forms of life in existence -and to what purpose? Although he did not quite make it explicit, the implication was that all species were originally created effortlessly and simultaneously by a supernatural force for whom the rich plenitude of life held divine purpose. And the generation of all species had come about through the action of this 'force above the natural forces', operating in nature.
[This] is almost certain, since, as it is well known, nature does not produce a highly active force capable of great variation for no purpose or for some nonsensical purpose. And how could we think that this creative force manifested its activities through nothing more than a few species, contrary to what is seen in all the rest of the forces in nature, which, through small actions, produce or maintain countless [generations of] species of plants and animals.
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At this point, Benamozegh shifted from a panentheistic account of the origins of life by means of a creative force which was both superior to and part of nature, to a 21 ben-Amozeg, Em la-Mikra [Matrix of Scripture] vol 5, folio 88a. 22 Ibid. This is a particularly confusing passage, even if one assumes a pantheistic or panentheistic vision of creation. Previously, there had been a clear distinction between a superior force and 'the present forces of nature' and yet Benamozegh now appeared to suggest that the superior force was produced by nature ('nature does not produce a highly active force capable of great variation for no purpose'), was actually one force of nature among others ('all the rest of the forces of nature…'), and acted like other forces of nature (otherwise it would be acting 'contrary to what is seen in all the rest of the forces in nature'). At the same time, a plain reading of the text also suggests that natural forces other than the superior force could produce new species ('all the rest of the forces of nature… produce or maintain countless species of plants and animals'), although here yimts'u ‫,ימציאו(‬ '[will] produce') probably has the sense of an on-going production of generations of species rather than the sense of the origination of any species.
linguistic analysis of the Hebrew term for species, min ‫,)מין(‬ which Faur has described as his 'Hebrew species concept'. 23 Benamozegh noted that if the root of min was mwn ‫,)מונ(‬ from which was derived the word temunah ‫)תמונה(‬ 'appearance' or 'structure', then min could be said to refer to the 'inner form and structure of every living being.'
It meant a kind of fixed functional potentiality or, as he put it, 'the specific form concealed in every fertile seed, always generating something which is like itself and which has the same functions'. Another etymological possibility was that the root of min was mnh ‫)מנה(‬ 'counting', leading him to muse about numbers as the cornerstone failure of evolutionary science to explain the origins of the ancestral species; it seemed self-evident to him that a 'creative force' was necessary to begin the process of evolution, even according to the evolutionists' own account. In language redolent of a panentheistic conception of the divine, he suggested that the most plausible, least inconsistent explanation for understanding the phenomenon of life was that a supernatural force, at once beyond nature and one with it, was directly responsible for all species in their original forms. Thus in order to maintain a belief in divine creation, his theistic evolutionism focused on the increasing perfection of species and their variants, and rejected speciation by common descent; nor did he see any need to consider humans in this context. And there were some intriguing suggestions in this work of systematic theology that
Benamozegh could conceive of humanity, and even human morality, in evolutionary terms. For example, in a discussion about the foundations of morality, he wrote
That morality is not to be attributed to education or to habits derived from the observation of laws, but is grounded in the moral nature of man, is evident from its observation, at least in its rudimentary form, even in animals, and in all those countless everyday cases when animals demonstrate gratitude, compassion, loyalty, sociability, so that in his works Darwin has attributed to them not only aesthetic but also the moral and even religious [sensibilities].
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He even suggested that the evolution of the human moral animal had not ended.
Having asserted his belief in the evolution of animal life, he mused, But will nature stop here? That would be very strange… [Yet] the order which reigns in the physical world must also reign in the moral world, and there is no reason for me to believe that the force that has formed man as he exists now should not form man and improve him in the future. 
Israel and Humanity

Introduction
In some ways this interest in the development of morality prepared the ground for the way in which Benamozegh wrote about evolution in perhaps his most famous work, the French study entitled Israël et L'Humanité, which was begun around 1885 but never completed, and only published posthumously in an edited version in 1914. 33 As he explained in his introduction, the general context of the work was that of the crisis of modernity, including the challenges of science and of the evolution of religious thought.
Everyone agrees that we are in the midst of a great religious crisis. This reveals itself in three ways. The conflict between religion and science is in an acute state, and therefore occupies us the most; but to this must be added the antagonism among religions themselves, and the evolutionary changes which are occurring at the heart of each religion.
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His solution to the crisis was to suggest possible ways forward in each of these areas.
His unique approach to the problem of antagonism between Judaism and Christianity is perhaps one the best known features of his thought. In summary, he offered an alternative to the ubiquitous supercessionist account of the evolution of religion, which was commonly understood to have progressed from paganism through Judaism to Christianity. Key to his counter narrative was an ancient universal, monotheistic religion that Jewish tradition associated with Noah, whose traces could be found in many religions. According to Benamozegh, the Mosaic Law was not meant to be a universal law but to keep the Jewish people separate and free so as to achieve their purpose; and this purpose, the Mission of Israel, was to promote the Noachide Laws to the Gentile world, which essentially taught how to live in social harmony. In this way, Judaism and Noachism were both vital aspects of God's providential plan, with and Noachism was kabbalah, whose origins lay in antiquity and in which all of the world's most significant theosophical concepts could be found most perfectly expressed. 35 As for the other issues that had led to the great religious crisis in the nineteenth century, namely, the conflict of science and religion and the disruptive transformations going on within the various religious traditions, he would offer original solutions that were heavily dependent upon evolutionary assumptions, as we shall now see. Since, by this time, he had come to accept both speciation according to common descent and the animalistic origins of humankind, he believed that significant progress was possible in regard to the reconciliation of religion and evolutionary science. Even more interesting, however, was his attempt to present an unthreatening, non-revolutionary account of religious change, which drew upon a mystical model of cosmic evolution that provided an over-arching explanatory framework for the whole book.
Human evolution
As noted previously, Benamozegh had in Teologia Dogmatica e Apologetica already admitted that the common descent of species (à la Darwin) was one of several viable models of evolution, and he had accorded to evolution a role in the development of mankind, albeit only within the sphere of moral progress. Now, in an argument in But if we consider the biblical text alone, do we not see established the principle of progress? Each new creation during the six days of work marks a step forward on previous creations. Life appears after the inanimate, and in the manifestations of animal life there is a progression, until the appearance of man, the last and most perfect beings… Whatever else it may be, the account of the stages of life in the story of Genesis is something that has always attracted attention. For here is an admirable intuition of what science should find after so many centuries of research. Anaximander, whom we sometimes hear cited as a precursor of Darwinian doctrines, had only a vague idea of this progression. According to him the action of sunlight on the ground, then covered by the waters, brought forth films that produced imperfect bodies, something like modern protoplasm, and these organisms then developed gradually to give rise to all currently existing species. The ancestors of man were aquatic animals like fish. We have only read the first page of the Pentateuch to be convinced of the superiority of the biblical data on the theories of the Ionian philosopher. 
Cosmic Evolution
Central to Israël et L'Humanité is a vision of cosmic progress and rebirth, which was expressed in the ideas and language of Jewish mysticism and of Bible.
Just as the present order of things represents an advance beyond what has come before, so too, that which will follow will surpass what is. In the history of the earth, each period thus forms a palingenesis, a renewal or rebirth, with respect to the preceding ones, while it is a birth or beginning with respect to those which will follow. The succession of worlds and their increasing perfection, whether in the past or in the future, are of indefinite extent. There is an evolution governed by the laws represented in the Kaballah by the various sefirot, aeons, hypostases, or emanations. This is but a vast application of what Scripture teaches us about the various ages of mankind, in each of which God is worshipped by a different name: Elohim, Shaddai, and finally the Tetragrammaton.
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This vision of cosmic evolution extended to a belief in other worlds and to the very fabric of the universe itself, which was understood to be in a perpetual cycle of birth, death and resurrection. This was not only taught in Bible 39 but this was also countenanced by natural science. 40 Benamozegh asserted that Judaism had taught that from its earliest stages humanity had always been the telos of this purposeful process. 41 Man's very nature as the end-product of the development of the universe, 38 Ibid., 338. Or as he put it a little later: 'For Judaism, history is not a succession of events without connection, but rather an organism that develops, a world which acquires form, which has at its start, chaos (the tohu va-vohu of Genesis), and at its end, Shabbat (the name given to palingenesis, or cyclical rebirth, in imitation of the Shabbat which followed the six days of creation).' Ibid., 318. 39 He wrote: '[I]n another psalm we read: 'Blessed is the Lord, God of Israel, From world to world.' (Ps.106:48). And again, 'Your kingship is a kingship of all worlds; Your dominion is for all generations.' (Ps.145:13) -thus embracing both past and future. For the Bible, then, as for other expressions of Hebraic tradition, not only did worlds exist before this one, but others will exist after it, and the grand principle of advancement to a higher state is a law with governs the birth, development, end, and rebirth of all the successful universes.' Ibid., 343-344. 40 In this instance, his chief authority was the English philosopher Herbert Spencer: 'Critics will object that all these cycles, harmonic transformations and rebirth of worlds are just expressions of poetic imagination with no scientific basis. Doubtless we have not mathematical proofs, but there is at least one serious hypothesis that Science is far from rejecting, and one illustrious scientist, entirely foreign to the doctrines of the Talmud, Herbert Spencer, who grants his authoritative support for the idea in terms that are curiously analogous to rabbinic ideas… "[T]his development [i.e. the evolution of the universe] will reach an absolute limit and this limit will be the steady state that is reached after all movement has gradually decreased until reduced to a stable equilibrium." And Spencer added: "Obviously if evolution should end in a balanced or complete stillness, one must recognize that one day there will be universal death, but it can also be argued that after the stable equilibrium of the universe is achieved, some form of latent molecular motion will emerge to move the masses. With this transformative renewal of the masses to form a nebula, development begins anew, and so on indefinitely…" [Philosophy, IX August 1878]' Ibid. Elsewhere he showed how the story of creation also indicated through allegory this truth of cosmic evolution. 'Before leaving this question of the Jewish conception of cosmic progress in the succession of worlds, let us consider for a moment the myth of the Garden of Eden, or earthly paradise, in the book of Genesis. The Garden of Eden is the anticipation of the world to come, or, according to Hebrew belief, the palingenetic earth. Just as Adam is the archetype of mankind, so Eden is the image of the [next] world which he will inhabit.' Ibid., 344-345. 41 He argued that 'Man, high priest of creation, is thus its culmination, so far as earth is concerned, and this high dignity, which leads him to cooperate with God in the accomplishment of the designs of Sovereign Wisdom, links up in him the terrestrial creation with the rest of the universe.' Citing the German biologist and philosopher Ernst Haeckel and others, he noted that 'science did not need to wait for Darwin to assert that mankind, from the beginning of its formation, was this idea [made manifest] on earth. Similarly, Judaism regards man as the end of creation and thus, from the Jewish perspective, Blusche only offers a slight exaggeration when he says: "The organization and the culture of humanity is the last goal and the highest development of the planets."' Ibid., 360.
and his purpose in linking the earth to the rest of the cosmos, 42 were intrinsic to this over-arching theological contract, which found and celebrated progress in every dimension of creation. Understanding the breadth of his vision of cosmic evolution, and humankind's place within it, helps to make sense of Benamozegh's approach to the phenomenon of religious progress, which was the last of the three key issues that he had sought to address in his final book.
As in Benamozegh's panentheistic account of biological evolution that had featured a supernatural force moving in nature and embedded within the species itself that guided the direction of development, so in relation to moral or religious progress one could trace an internal guiding force or law whose effect was unaffected by external factors.
It is certain that, in the moral as well as in the physical world, those individuals endowed with great vital force are able to withstand environmental influences. Each can assimilate to itself that which is appropriate, and will attempt to avoid assimilation. This is even a prerequisite for growth. Because instead of claiming with Darwinism that the environment forms the species, [one might rather say] that the species takes from the outside world that which is necessary for its full development. It is in accordance with this law of assimilation that the strongest individual develops, and it ennobles not only itself by transforming that which is inferior into its own substance in the development of its own nature, but it also elevates by a few degrees that which is used to that end [i.e. the world around it]. Such is the course of all human as well as cosmic progress, and such is the theosophical doctrine known by the beautiful name of elevation.
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Spiritual evolution was, he admitted, a matter of fits and starts. That spiritual developments within humankind moved at different tempos among different groups was the inevitable result of human free-will. Yet progress itself was also inevitable 42 He expressed this profound interconnection of the evolution of the universe and of humankind, by suggesting that they mirrored each other in their movement through their evolutionary stages. ' Here we find what we have called the Hebrew theory of the macrocosm, the universe designed in the form of man, just as, in microcosm, man is conceived of in the form of the universe, since in its evolution [the universe] goes through all embryonic stages corresponding to the zoological and paleontological order. ' Ibid., [428] [429] Ibid., 59. was a matter of a regeneration of succeeding generations according to a kind of internal drive, rather than radical divergences resulting from external, environmental pressures. 44 In discussing Jewish and Christian forms of messianism, he wrote 'Judaism's approach to history is shaped by the fact that unlike other religions it locates perfection not at the beginning but at the end of history. ' Ibid., 315. 45 Ibid., 308-309. He would go on, 'Freedom can temporarily disturb the smooth and synchronous evolution of the parties, but it cannot in any way compromise the outcome assured in advance by the tendency to progress, innate in man.' Ibid., 389.
[W]e must accept the metaphor of religion as an organism, developing through all its phases from the seed to the fruit, always changing, but -like everything that lives -always identical in substance… Yet we must not confuse the natural growth of an institution, its organic evolution, with changes which may be imposed in order to adapt the institution to new times and places. from more primitive religious forms, was subject to on-going development since the very cosmos itself could be regarded as an evolutionary process. 
Conclusion
